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WHO INSPIRED PANINI? 


RECONSTRUCTING THE HINDU AND BUDDHIST COUNTER-CLAIMS 


MADHAV M. DESHPANDE 


UNIVERSITY OF MICHIGAN 


In the surviving tradition of Paninian grammar, there is a pervasive belief that the founding gram- 
marian Panini was inspired by the divinity Siva to formulate his grammar and that it was Siva who 
revealed to him the so-called Sivasütras. The tradition is neither aware of the origins of this belief, 
nor of the existence of any competing claims from other religious traditions. This paper traces the 
emergence of this belief, its connections to particular religious shrines and local traditions, its trans- 
mission, and its role in providing a distinctive theological frame to the Paninian grammar and its 
interpretation. It also traces the competition of this Saivite claim with claims of the Buddhists, and 
points out that the competing claims on behalf of Siva and Avalokitesvara can be best understood as 
originating in specific local traditions in the northwestern part of the Indian subcontinent, where the 
same local divinity was recognized by the Saivas and the Buddhists as Siva and Avalokitesvara, re- 
spectively. Starting from such local origins, these ideas then spread to other parts of the subcontinent 
where they were brought into connection with other religious motifs. Eventually, the Buddhist claims 
withered away in India with the disappearance of Buddhism, though they survived in Tibet. It is sug- 
gested that the participation of the Buddhists in the transmission and interpretation of the Paninian 
grammar eventually led the Paninian grammarians gradually to separate the Vedic rules from the rules 
for colloquial Sanskrit, and that this resulted in an attenuation of interest in the Vedic rules, and 


greater prominence for colloquial rules. 


THE TRADITION OF PANINIAN GRAMMAR as it has 
reached us clearly believes that Panini was inspired by 
Mahesvara/Siva to write his grammar, and that he re- 
ceived at least the first fourteen sutras, which are tra- 
ditionally called Sivasütràni or Mahesvarasitrani, from 
Maheésvara/Siva. While for the tradition as it has sur- 
vived into the present time, this belief is axiomatic, and 
hardly ever questioned, the history of this belief has not 
been fully explored in modern scholarship.! In this pa- 
per, I propose to bring together material that allows us to 
envisage the vicissitudes of this belief, which are almost 
entirely unknown to the Paninian tradition itself. 

Panini's grammar itself gives us no indication of any 
particular religious belief attached to this grammar, ex- 


l An important exception to this is a Hindi booklet by Bhim- 
sen Shastri (1984). I was able to consult this booklet after my 
own paper was substantially complete. I am pleased to see 
Shastri arrive at similar conclusions regarding Jateness of the 
motif of Siva inspring Panini. He has covered the full spectrum 
of grammatical texts, but his study is limited to showing the in- 
authenticity of this motif, rather than exploring wider historical 
or religious issues. 
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cept that the grammar was situated firmly within the 
Vedic culture. The grammar as it is incorporated in the 
Astüdhyàyi is integrally connected to the lists of sounds 
as formulated in the so-called Sivasütras. This relation- 
ship is so strong that George Cardona (1969: 3), who has 
“omitted any discussion connected with the question of 
the authorship of the Sivasittras,’ makes it clear that “the 
$ivasütras and the corpus of rules in which they are used 
definitely were composed in one school." Going a step 
beyond Cardona, Kiparsky (1991: 257) asserts: “It is said 
that god Siva revealed these fourteen classes of sounds 
to Panini to get him started on the Astádhyayi. We might 
now want to see a deeper point in this legend. Our 
conclusions imply that if we did not possess the text of 
the Astadhyayi, but merely a pretheoretical description 
of Sanskrit phonology, the main principles of Panini’s 
grammar could be inferred just from the way the pho- 
nemes of Sanskrit are organized in the Sivasütras." My 
purpose here is not to investigate the relative differences 
between these claims, but simply to stress the close con- 
nection between the Sivasütras and the grammar as con- 
stituted in the Astadhyayi. Were the Sivasütras entirely a 
new creation of Panini? While arguing for a distinctive 
character for the Sivasütras, Kiparsky (1991: 256) con- 
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cedes: “By this I do not mean that Panini in fact started 
from scratch in constructing the Sivasütras. On the con- 
trary, it is virtually certain that he was acquainted with 
one or more phonetically ordered listings of sounds such 
as those found in the pratisakhyas, and it is even quite 
possible that there were previous sivasütra-style arrange- 
ments that he knew. It is also quite possible that Panini 
started with one of those earlier arrangements and reor- 
dered it." The modern scholarship, for its own reasons, 
basically sets aside the story of Panini having received 
either the whole grammar or the Sivasütras from Siva as 
nothing more than a traditional belief. However, as we 
shall see, the story has a long and complicated career of 
its own, and a study of its likely history opens for us 
previously uncharted regions of religious rivalries in 
ancient India. 

When we look at Katyayana's Varttikas on the Siva- 
sutras, we get no hint that he knew any mythology 
connecting these sütras with Siva or with any other di- 
vinity.? In fact, Katyayana questions the order of sounds 
listed in the Sivasütras, and the necessity of listing some 
sounds. For example, he questions the necessity of list- 
ing the vowel / in the Sivasitra r-l-K, and in his dis- 
cussion of the sivasütra ha-ya-va-ra-T, he examines the 
possibility of an alternative formulation: ha-ra-ya-va-T. 
Similarly, Katyayana questions the necessity of listing 
the sound h twice, i.e., in the sivasütras ha-ya-va-ra-T 
and ha-L. If Katyayana had any feeling that the so-called 
Sivasütras were a revealed list, rather than an authored 
list, such questioning of the structure of these sütras 
would not make any sense. The introductory varttikas 15 
(vritisamavayartha upadesah) and 16 (anubandhakara- 
narthas ca) (Mahabhasya [MB], Kielhorn ed., I: 13) offer 
practical purposes of listing (upadesa) the sounds such as 
the arrangement of sounds to facilitate the operation of 
grammar (vrtti-samavaya) and the formulation of marker 
sounds (anubandha). For additional arguments, see Shas- 
tri (1984: 16ff.). 

Patafijal's Mahabhasya seems to stand at a border- 
line. On the one hand, it goes along with Katyayana's dis- 
cussion of the practical purposes of the lists contained in 
the Sivasütras. After a discussion of the purpose of list- 


e Srstidhara, in his commentary on Purusottamadeva's Bha- 
savrtti, says that the verse “yendksarasamdmnayam . . ” (see be- 
low, p. 447), which attributes the origin of the listing of sounds 
in the Sivasütras to Mahesvara, is from Katyayana (cf. katyà- 
yanavakyena, Bhasavrttyarthavivrti, p. 13). However, no other 
author attributes this verse to Katyayana, and there is no trace 
of this belief in the Varttikas or in the Mahàbhasya. 


ing the sound / in the Sivasitra r-I-K, Pataijali finally 
comes out against the necessity of listing this sound in 
this sūtra (cf. sa esa sutrabhedena lkadropadesah plut- 
yadyarthah san pratyakhyayate [MB, I: 21]). On the other 
hand, at the end of the second āhnika of his Maha- 
bhasya, Patafijali suddenly seems to hint at a revelation- 
like character of these lists. Here we come across an 
important verse (MB, I: 36): 


varnajfiánam vàgvisayo yatra ca brahma vartate 
tadartham istabuddhyartham laghvartham copadisyate 


Consider the translation of this verse offered by K. V. 
Abhyankar and J. M. Shukla (1969: 125-26): “The sci- 
ence of the knowledge of words forms a subject-matter of 
language in which abides permanently the Eternal Word- 
Energy. The traditional enumeration of words is made by 
Mahe$vara for understanding the science of words, for 
distinguishing the correct words from the incorrect ones, 
as also for brevity.” Besides the fact that here we have a 
listing of sounds, rather than of words, the translators 
have added “is made by MaheSvara.” There is no support 
for this in the text of the verse, and neither Patafjali, nor 
even Bhartrhari, makes any reference to Mahe$vara as 
the source of this listing. On p. 47, Abhyankar and Shukla 
clarify: "Some grammarians believe that the alphabet of 
the 14 Sutras was given by Panini himself and the state- 
ment upadista maya varnah [in the MB on the intro- 
ductory varttika 15] refers to him. Nagesa ascribes the 
alphabet to Mahe$vara as stated in the opening stanza of 
the Karika of Nandike$vara." This is an interesting dis- 
cussion. The phrase upadistà maya varnah, right after 
uccarya hi varnàn aha, is not found in the text of the 
Mahabhasya as given by Kielhorn. Instead, we find a 
more neutral phrase, upadistà ime varnah, which makes 
no first-person reference to the author of this listing. The 
phrase upadistà maya varnàh is a reading or a paraphrase 
of the original upadistà ime varnah found in Bhartrhari's 
Mahdabhdasyadipika |MB-D] (Abhyankar and Limaye ed., 
p. 42). This is also noted by Bronkhorst (1987: 139, n. 6). 

While Kielhorn's edition does not mention this as a 
variant reading, such a reading is not completely out of 
line with the rest of the Mahabhdsya as found in Kiel- 
horn's edition. For example, on the next varttika (16, 
anubandhakarandarthas ca [MB, I: 13]), Patafijali’s text 
reads: anubandhàn àsanksyàmi “IĮ will attach the marker 
sounds.” As represented by Pataíijali, it would then seem 
that the author of the listing and the author who wants to 
attach the marker sounds is the same author, i.e., Panini. 
However, Patafijali also seems to raise this listing to the 
status of holy scripture: 
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so 'yam aksarasamamnayo vaksamamnayah puspitah 
phalita$ candratarakavat pratimandito veditavyo brah- 
marasih / sarvavedapunyaphalavaptis casya jfiane bha- 
vati / matapitarau casya svarge loke mahiyete (MB, I: 36) 


This then is the listing of sounds, a listing of speech, 
bearing flowers and fruit, shining like the moon and the 
stars, should be known as the collection of Brahman. The 
knowledge of this [listing] leads to the attainment of the 
merit identical with that of the merit from all the Vedas. 
And his parents attain greatness in the heavenly world. 


Thus, without fully detaching this listing from the 
authorship of Panini, Patafijali has raised its status to that 
of a Vedic revelation. I have argued elsewhere (Desh- 
pande 1993: 112-13; and Deshpande, forthcoming) that 
Katyayana and Patanjali consider Panini to be a re- 
spected teacher (acàárya), but not a seer (rsi). In the grh- 
yasutras and dharmasütras (cf. Apastambiyadharmasütra 
1.2.5.4), the term rsi refers to the ancient seers of the 
Vedic samhitas, who have been awarded a somewhat su- 
perhuman semi-divine status, while the term acarya re- 
fers to contemporary teachers. Panini’s own usage seems 
to match closely that of the grhyasutras and dharma- 
sutras. While Panini has not been strictly raised to the 
status of a rsi in the Mahabhasya, Pataífijali feels awe to- 
ward him as a great teacher (Gcarya). On P. 1.1.1 (vrddhir 
adaic), after raising some objections, Katyayana says that 
the student of this rule will know that the word vrddhi 
is a designation of ad-aic from the behavior of the àc- 
àrya (àcáryacarat samjfiasiddhih, vt. 4), i.e., his explicit 
wording of the rule. While explaining this statement of 
Katyayana, Patañjali says: 


pramanabhita acaryo darbhapavitrapànih $ucav avakase 
prànmukha upavi$ya mahatà yatnena sutràni pranayati 
sma tatrasakyam varnenapy anarthakena bhavitum kim 
punar iyatà sitrena (MB, I: 39) 


The àcàrya [= Panini], who is authority incarnate, with 
the sacred darbha grass in his hands, sitting in a pure 
location facing the east, produced the rules with a great 
mental effort. In those rules, it is impossible that even a 
single sound would be meaningless, let alone an entire 
rule. 


Along with this notion of Panini’s persona as an 
ücürya and his ācāra ‘behavior’ conferring authority, 
there is some expectation of such a notion of author- 
ity being accepted across the board. For example, on 
P. 3.1.94 (vàsarüpo ’striyam), Patafijali says that if we 
accept one statement of an author as authoritative, then 
his other statements should also be accepted as authori- 


tative (yady asau tatra pramànam ihàpi pramanam bha- 
vitum arhati / pramànam asau tatra ceha ca [MB, II: 
79]). Patafijali also looks at Panini’s wording of his rule 
as part of his linguistic Gcara and derives new rules 
from this behavior through implication (cf. ācārya- 
pravrttir jfiapayati [MB, I: 15, et passim]) to supplement 
those rules which are explicitly stated. 

Patafijali tries to save the wording of Panini's rule 
through ingenious reinterpretations as far as possible, and 
tries to avoid the need for rewording. This may indicate 
a certain predilection on his part to look at Panini’s text 
in a Sruti-like fashion. Patafijali, in fact, says that Panini’s 
rules are like Vedic statements (cf. chandovat sūtrāni 
bhavanti [MB, I: 37]), and this analogy is used to ac- 
count for certain linguistic irregularities. Thus, there is 
evidence in the Mahabhasya to show that Pataíijali ac- 
cords Veda-like respect and status to Panini’s grammar 
and the Sivasütras, though it is clear that there is no trace 
of the mythology of Panini having received his gram- 
mar or the Sivasütras by the grace of Siva or any other 
divinity.? 

As I have argued elsewhere, Bhartrhari has raised all 
the three ancient grammarians, i.e., Panini, Katyayana, 
and Pataíijali, to the status of rsi (Deshpande 1993). As 
rsis, their status has indeed been raised beyond that of 
the mere teachers or acaryas. As rsis, these authorities 
indeed have some higher insight, and yet, in general 
terms, Bhartrhari claims that even the knowledge of the 
great rsis does not exceed the unbroken tradition of the 
Agama (cf. rsindm api yaj jfünam tad apy àgama- 
pürvakam [Vàkyapadiya (VP), L31cd]). Again, in gen- 
eral terms, Bhartrhari views the ultimate principle of 
language as being identical with Brahman, and in that 
respect it is without beginning and end (cf. anadinidha- 
nam brahma Sabdatattvam yad aksaram |VP, I.1]). Com- 
menting on Patafijali’s characterization of the listing in 
the Sivasütras as a collection of Brahman (brahmaràsi 
[MB, I: 36]), Bhartrhari says: 


so "yam aksarasamamnayo vaksamamnayah / etàvati- 
yam vàk samamnata / etavan vagvyavaharah / puspitah 
phalitas ca / drstadrstaphalabhyam abhyudayanihsre- 
yasabhyam / candratarakavat pratimanditah / etad 
uktam bhavati—yathaivedam avyucchinnam candratar- 
aküdi evam asya vagvyavaharasya na ka$cit kartasti / 


3 Also see K. V. Abhyankar (1954: 155), Bhimsen Shastri 
(1984: 27), Harshanath Mishra (1974: 231). Guruprasada Shas- 
tri is another modern Sanskrit Pandit who expresses the same 
critical view in his commentary Rdjalaksmi on Pataíijali's 
Mahabhasya (pt. I, p. 73). 
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evam evedam püàramparyena smaryamànam / brah- 
marasiriti / yathaiva samudbhütakramo brahmaràsir 
iti pratipurusam vyavasthitah evam ayam pratyaharah 
$akyo vaktum vijfianabrahmavad upasambhrto brah- 
manā (MB-D, 92). 


This is translated by G. B. Palsule (1988: 94—95) as: 


“This Aksarasamamnaya (alphabet) (is) the entire lin- 
guistic usage.” Speech is laid down to be this much, 
this much the linguistic usage. “Blossomed and fruitful,” 
(viz.,) with the seen and the unseen result, (i.e.,) with the 
worldly prosperity and the highest good (respectively). 
“Adorned like the moon and the stars.” This is (what is) 
said: just as this thing, viz. the moon and the stars etc., 
is uninterrupted, similarly there is no creator of this lin- 
guistic usage; this (has been) simply so, being remem- 
bered, (and) remembered. “The piled-up Brahman.” Like 
the piled-up Brahman, in which sequence has been with- 
drawn (and) (Palsule’s reading: samhrtakrama) which 
resides in every man, so also (is) this alphabet—it is 
possible to say so. Like the spiritual Brahman (this also) 
is filled with the Brahman. 


The passage above leaves us with an uncertain feeling 
as to the question of authorship of the Sivasütras as 
conceived by Patafijali and Bhartrhari. It is not clear 
whether the high claims are made on behalf of the 
sounds themselves, or the specific listing as structured in 
the Sivasütras is also meant. Specifically important is 
Bhartrhari's phrase: evam evedam padramparyena smar- 
yamanam, lit., “Thus indeed is this remembered through 
the lineages." The passage remains ambiguous because 
the referent of idam is not immediately obvious from the 
context. If it refers, by any chance, to the Sivasütras, 
then one would have here a claim for their eternality and 
unbroken continuity (avyucchinna). Such, for instance, 
is the understanding of Nagesabhatta, who interprets 
the word vdgvyavahara as referring to the fourteen 
Sivasütras (cf. vagvyavaharasya iti / tatsamgrahakasya 
caturdasasutrirüpasya ity arthah / yathasrute hi bhasye 
'ksarasamamnayoddesena pravrttavi$esanànàm anyapa- 
ratayā yojane bhasyavirodhah [Uddyota ad MB (Nirna- 
yasagara ed.), I: 132]). Nagesa further cites a slightly 
different reading of Bhartrhari’s Mahabhasya-Dipikà 
which supports his conclusion that here we have a 
description of the Sivasütras (cf. ata evaitat pratikam 
upādāya harinà 'asyaksarasamamnayasya vágvyavaha- 
rajanakasya na ka$cit kartasty evam eva vede pàram- 
paryena smaryamànam' iti vyakhyatam [Uddyota, ibid.]). 
It seems to me that Bhartrhari's originally ambiguous 
wording has been altered in the course of its transmis- 


sion, and the altered reading indeed goes in the direction 
of the latter-day belief in the Veda-like status of the 
Sivasütras. In any case, there is no notion, in the original 
wording of Bhartrhari, of these Sivasütras coming from 
Siva to Panini. Also see Bhimsen Shastri (1984: 18). 

The major grammarians who come after Bhartrhari 
are Vamana and Jayaditya, the authors of the Kasika- 
vriti (+ seventh century A.D.), the commentators on the 
Kasikavrtti, i.e., Haradatta, the author of Padamafijari, 
and Jinendrabuddhi, the author of Nydsa, and Kaiyata, 
the author of Pradipa. What do these authors know? The 
Kasikavrtti and the commentary Nyàsa do not offer any 
indication that they knew the story of Panini receiving 
his grammar or the so-called Sivasütras from Siva. How- 
ever, Haradatta's Padamanjari (Kasikavrtti, I: 8—9) gives 
us some indications. According to Haradatta, Panini, Kat- 
yayana, and Patafijali were maharsis and were capable 
of viewing the entire eternal language. He then refers to 
the story of Panini receiving his grammar—or rather the 
initial fourteen sutras—from Mahe$vara. 

At this juncture, we need to review also the historical 
status of an important text, the Paniniyasiksa. It has 
come down to us in two major forms, one versified and 
the other in prose. The traditional Paniniyas usually re- 
fer to the versified form by this name, while the prose 
form was brought to light by Swami Dayananda. Car- 
dona (1976: 179ff.) has discussed in detail these two 
versions, their dates, authorship, and the different claims 
regarding them. Cardona (p. 182) concludes: “In sum, I 
think the evidence available precludes one's considering 
with confidence, that Panini composed either of the siksa 
texts which have been attributed to him.” As far as any 
direct connection with Panini himself, I fully agree with 
Cardona’s conclusion. However, this text and its evo- 
lution are important for our understanding of the de- 
velopment of the Saivite connection with the Paninian 
tradition. As I have already said, the later commentators 
like Nagesabhatta cite the following verse from this text 
as justification for believing that Panini received his 
aksarasamamnaya from Siva or MaheSvara: 


yenaksarasamamnayam adhigamya maheSvarat 
krtsnam vyakaranam proktam tasmai pàninaye namah 


It is important to place this verse at least in some rel- 
ative chronology. We may begin by saying that no verse 
of the versified Paniniyasiksá has been cited by anyone 
until the time of Bhartrhari.^ Did Bhartrhari know the 


^ The verse mantro hinah svarato varnato và ...is found in 
two out of the five recensions of the Pàniniyasiksà and has not 
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versified Paàniniyasiksa? This is a difficult question. Af- 
ter citing other siksas, the Vrtti on Vakyapadiya 1.107 
(Iyer ed., p. 176) says: 


acaryah khalv apy àha— 

ātmā buddhyà samarthyarthan mano yunkte vivaksayà / 
manah kàyagnim Ghanti sa prerayati márutam // 

ity evam ádi— 


The Acarya indeed says— 

“The soul, having configured the intended meanings with 
intelligence, enjoins the mind with a desire to speak. The 
mind strikes up the fire in the body, and it sends forth the 
wind." 

Such and other— 


This passage raises complex historical questions not 
all of which we can solve here. The first dilemma is 
obviously posed by the vexed question of whether Bhar- 
trhari himself composed the Vrtti. At the very least, we 
need to assume that the Vrtti was composed by someone 
very close to Bhartrhari, if not Bhartrhari himself. For a 
recent review of this debate, see Ashok Aklujkar (1993). 
The passage is important for several reasons. This shows 
that the cited verse was known by the middle of the first 
millennium A.D. Secondly, it was attributed to Acarya. 
Harivrsabha identifies this Acarya with Panini: ācārya 
iti pàninih (Paddhati on VP, 176). The verse is cited in 
the context of the discussion of $iksà passages, and it is 
found in all the five versions of Paniniyasiksa collected 
by Manomohan Ghosh (1938), who includes it in his re- 
constructed version. All this probably goes to prove that 
a version of the versified Siksd attributed to Panini was 
known around the middle of the first millennium A.D. 

However, there is no evidence that the portions of the 
versified Püniniyasiksà connecting Panini to the Saivite 
tradition were known to Bhartrhari, or were part of the 
most ancient form of this text. There are, in all, three 
verses in the different recensions of the versified Pani- 
niyasiksà which make reference to Panini receiving his 
grammar or the aksarasamamnaya from Siva: 


yenadksarasamamnayam adhigamya mahesvarat 
krtsnam vyükaranam proktam tasmai pàninaye namah 


This verse is found in the Rk, Yajus, and the Panjika 
versions, but not in the Prakasa version or the Agni- 


been reconstructed for the original text by Manomohan Ghosh. 
This verse, with some difference in wording (e.g., dustah Sab- 
dah svarato varnato và...) is found in the Mahabhasya of 
Patafijali (I: 2), and it seems to have been adapted and included 
in some late versions of the Paniniyasiksa. 


puràna version, and it has not been reconstructed for the 
Paniniyasiksa by Manomohan Ghosh. 


Sankarah Sankarim pradad daksiputraya dhimate 
vanmayebhyah samahrtya devim vacam iti sthitih 


This verse is found in all the versions of the Pani- 
niyasiksa, except the Agnipurdna version, and has not 
been reconstructed for the Ur-Paniniyasiksa by Ghosh. 


trinayanam abhimukhanihsrtam imam 
ya iha pathet prayatas ca sada dvijah 

sa bhavati dhanadhanyapasuputrakirtiman 
atulam ca sukham samasnute diviti diviti 


This verse is found in all the versions, except the 
Agnipuràna version, and has not been reconstructed for 
the Ur-Pdniniyasiksa by Ghosh. It is clear that Ghosh 
basically views the Agnipurana version to be the oldest 
available version, and none of these three is found in it. 
It is thus likely that Bhartrhari or the author of the Vrtti 
on the VP, if different from Bhartrhari, may have known 
a version of the Paniniyasiksa which had no reference to 
the story of Panini receiving the aksarasamamnaya from 
Siva. 

Within the Pàninian tradition, the first author to make 
reference to this story is Haradatta, the author of the 
commentary Padamafijari on the Kasikavrtti. In the in- 
troductory section (vol. I, pp. 8—9), Haradatta says, about 
Panini's extraordinary ability to see the entire infinite 
language: 


katham punar asmadàdinaàm sarvalaksyadarsitvam? mà 
bhüd asmadàdinàm, asmadvisistanam maharsinàm sam- 
bhavati / yasya và i§varanugrahah sa sarvam pratyak- 
sayati / atraiva hi laukikah smaranti — 


yendksarasamamnayam adhigamya mahesvarat 
krtsnam vyadkaranam proktam tasmai paninaye 


namah 


iti / aksarasamamnayam ca vyácaksate devasütraniti 


How can folks like us see all the target language? Per- 
haps not for folks like us, but such [an ability] is possi- 
ble for the great sages who are superior to us. Or, a 
person who has been graced by God can directly see 
everything. In this context, the learned of the world re- 
member: “Salutations to Panini, who, having acquired 
the aksarasamamnáya from the Great Lord [= Siva], 
narrated the whole grammar." They call the aksarasa- 
mamnaya by the term devasitra. 


This is the first attestation within the Paninian tradi- 
tion of the story of Panini being blessed by Mahesvara. 
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Haradatta does not seem to be citing this verse from 
Paniniyasiksá, but from a collection of verses of worldy 
wisdom. In fact, his work shows no awareness of any 
versified Paniniyasiksa. The words atra laukikah sma- 
ranti prefacing the cited verse seem to indicate a local 
tradition as its source. Haradatta is a south Indian author 
from the Chola area. His Padamafijari begins with an 
express salutation to Siva [cf. sambdya sadaram ayam 
vihitah pranàmah]. The Saivite affiliation is also clear 
from the names of his parents, Padmakumara and Sri- 
Amba, as well as from his own name, Haradatta = ‘given 
by Siva. Here we have an explicit Saivite connection for 
the first time. 

This verse is next cited by the tenth-century Cey- 
lonese Dharmakirti in his Rāpāvatāra. Here it appears 
as verse 1, the initial benediction of this reorganization 
of Panini's grammar, and there is no sign that it is a 
quotation coming from a version of the Paniniyasiksa. 
While its incorporation into the Paniniyasiksa may have 
taken place perhaps at a later time, it indicates the pres- 
ence of this belief in the region of south India and Cey- 
lon in the tenth century A.D. Another important fact must 
be mentioned here. Dharmakirti is a Buddhist writer, and 
yet his benedictory verse makes a reference to Panini 
having received his aksarasamamnaya from Mahe$vara. 
It is only the second verse of the work that contains a 
salutation to the Buddha. It is not clear how Dharmakirti 
accommodated both Mahe$vara and the Buddha among 
his objects of veneration. Minimally, it is clear that the 
story of Panini having received his aksarasamamndaya 
from Mahe$vara must have been so widespread in his 
time and region, that it could not be overlooked even by 
a Buddhist author. ! 

Kaiyata does not explicitly show any awareness of Pa- 
nini receiving either his grammar or the Sivasütras from 
Siva. Additionally, Kaiyata's religious affiliation seems 
to be Vaisnavite. His Pradipa begins with a salutation to 
Narayana. His teacher's name is mentioned in the initial 
verses as Mahesvara. In any case, Kaiyata, coming from 
Kashmir, shows no awareness that Panini received his 
aksarasamàmnàya or his grammar from Siva. However, 
he refers once to Patafijali by the term Naganatha (ad 
Mahabhasya ad P. 4.2.92 [Motilal Banarsidass ed.], II: 
430), and this shows his awareness of the motif of Patafi- 
jali being an incarnation of Sesa. Kaiyata's principle, 
yathottaram hi munitrayasya práàmàányam (Pradipa ad 


? Also see Bhimsen Shastri (1984: 34). 

© Bhimsen Shastri (1984: 25) mistakenly says that Dhar- 
makirti’s Ripdvatdra is unfamiliar with the motif of Panini 
receiving the aksarasamámnàya from Siva. 


MB ad P. 1.1.29; I: 217), provides an ordered hierarchy 
between the three grammarian-sages. 

One wonders if there is a slight difference between the 
attitudes of Haradatta and Kaiyata. Haradatta shows his 
awareness of Panini being inspired by Siva, but not that 
Pataíijali is an incarnation of Sesa. Perhaps, this allows 
him to develop a more complementary view of the three 
great sages of grammar. On the other hand, Kaiyata knows 
the myth of Pataíijali being an incarnation of Sesa, but 
not that of Pànini being inspired by Siva. Perhaps this 
is what allows him to develop a more hierarchical view 
of the three grammarian-sages, placing Patafjali at the 
apex. This may have been further aided by his reliance 
on Bhartrhari, who refers to Patafijali as the foremost 
among the Sistas (cf. ayam tv adisistah [MB-D, 108]). In 
any case, these are only speculative musings. 

The incorporation of the verse yenaksarasamamna- 
yam, etc., into the metrical Pāninīyaśikşā probably oc- 
curred by the middle of the second millennium A.D. It 
certainly occurred before the time of Bhattoji Diksita 
and Nagesabhatta. For Sivaramendrasarasvati, who lived 
after Bhattoji Diksita, but before Nagesabhatta, it is be- 
yond comprehension why Kaiyata seems to call the au- 
thor of the aksarasamamnaya by the title sütrakara. 
Sivaramendrasarasvati says, in his Mahàbhasyasid- 
dhàntaratnaprakas$a (Mahabhasyapradipavyàkhyanàni, 
I: 120): 


mahadevenaivatrakaro vivrta upadistas tasya varttika- 
kàrena prayojanamátram anvakhydayate và, varttikakd- 
renaiva mahàdevopadistasya samvrtasya vivrtopadesah 
saprayojanah kartavyatayà bodhyate veti prasnah / 
evam ca "kim sütra-karenaiva vivrtopadesah krtah" iti 
vadatà [kaiyatena] *yenaksarasamaámnayam adhigamya 
mahesvarat / krtsnam vydkaranam proktam tasmai 
paninaye namah” iti pàniniyasiksadau pàniniyasü- 
trapüáthàdau ca  sarvaih  Sistaih  pathyamünatvena 
purdnaprasiddhatvena ca tadupeksdnaucityat / as- 
tàdhyayyadau kaiscit pathyamdnatvamatrendksarasa- 
“vrddhisabdah 
Sastrddau mangalarthah prayuktah" iti bhasyavirodhat 


māmnāyasya  püninikrtatváyogát / 


/ mahadevasya siitrakadratvena vaiyákaranair avyavahr- 
ilyamanatvac ca 


[With reference to the sound a listed in the Sivasütra 
a-i-u-N], the question is whether the author of the Vart- 
likas is merely explaining the purpose of the sound a 
which is taught by Mahadeva [= Siva] himself as an open 
(vivrta) sound, or whether Mahadeva taught it as a close 
(samvrta) sound and that the author of the Varttikas pro- 
poses that it should be taught, for certain purposes, as an 
open sound. Thus, [for Kaiyata], saying, “Was the teach- 
ing done by the author of the Sütras?" it is inappropriate 
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to disregard [Mahadeva's agency in teaching the aksa- 
rasamamndaya], since it is known from the verse of the 
Paniniyasiksd, i.e., yenaksara . . . etc., which is recited by 
all learned scholars at the beginning of the Sutras of Pā- 
nini and which is well known since ancient times. Just 
because the aksarasamamnaya 1s recited at the beginning 
[= just before the beginning] of Panini’s grammar, it is 
not appropriate to view it as having been authored by 
Panini. Such a view is contrary to Patafijali’s statement 
in the Mahabhasya: “The word vrddhi [in P. 1.1.1, vrd- 
dhir ādaic] has been used at the beginning of the trea- 
tise for the sake of marking an auspicious beginning." 
Additionally, grammarians do not refer to Mahadeva by 
the title sutrakàra, author of the Sütras. 


NageSabhatta, the last luminary in the tradition of Pā- 
ninian grammar, shows the full blossoming of many of 
the notions which he inherited. He knows that the three 
sages of the Sanskrit grammar were munis. He knows 
the story of Panini receiving his grammar, and especially 
the aksarasamamnaya, from Siva. He also knows the 
story of Pataíijali being an incarnation of Sesa. Introduc- 
tory verses to many of his works refer to Patafijali in his 
appearance as a serpent (cf. nagesabhatto nàgesabhasi- 
tarthavicaksanah, verse 2ab, at the beginning of Uddyota 
ad MB [Motilal Banarsidass ed., I: 1]). He is indeed 
aware of Kaiyata’s maxim: yathottaram hi munitrayasya 
pramanyam. While commenting on this maxim, NageSa- 
bhatta says that the later sage is likely to have known a 
wider usage of language (uttarottarasya bahulaksyadar- 
§itvat [Uddyota ad MB (Motilal Banarsidass ed., I: 217)]; 
also see Uddyota ad MB ad P. 3.1.87 [dhinvikrnvyor . . .] 
[Motilal Banarsidass ed., II: 100]). If this progressively 
wider vision is purely through chronological succession, 
it does not explain why this process must end with Pa- 
tafijali. In any case, it is clear that, among the three 
grammarian-munis, Nagesa shows the highest respect for 
Patafijali. At the very beginning of his Pradipa, Kaiyata 
takes up the question of why the bhasyakara (= Patafi- 
jali) should explain the purposes of studying Sanskrit 
grammar (bhdsyakaro vivaranakaratvat vyakaranasya 
saksat prayojanam aha [Pradipa ad MB (Motilal Banar- 
sidass ed., I: 3)]). Commenting on this passage of Pra- 
dipa, Nagesabhatta refers to all the three grammarians. 
While he refers to Panini by name, and to Katyayana as 
varttikakrt, he refers to Patafijali by the honorific bhaga- 
van (paninind..., varttikakrta..., bhagavams tu... 
[Uddyota ad MB (Motilal Banarsidass ed., I: 3)]). All 
these factors, and especially the divine origin of Panini’s 
grammar, are taken up by Nage$a and woven into a pow- 
erful argument to explain the status and the authority of 
the rules of Sanskrit grammar. 


Nage$abhatta seems to have explicitly introduced the 
distinction between the two phases of Sanskrit grammar: 
laksyaikacaksuska and laksanaikacaksuska grammarians 
(Paribhasendusekhara, 87 and 145; Uddyota ad Pradipa 
ad Mahabhasya ad P. 8.3.15). The term /aksyaikacaksu- 
ska refers to those grammarians whose sole attention is 
fixed on the usage of Sanskrit to be described, and who 
can modify the rules of grammar in terms of their inde- 
pendent knowledge of the correct usage of Sanskrit. This 
category includes only the first three sages, i.e., Panini, 
Katyayana, and Pataíijali. The term laksanaikacaksuska 
refers to those grammarians who have no independent 
access to the correct usage of Sanskrit and whose atten- 
tion is fixed on the inherited rules of Sanskrit grammar. 
Thus, for the /aksyaikacaksuska grammarians, the cor- 
rect usage of Sanskrit, independently known, is the final 
authority. However, the reverse is the case for the /ak- 
sanaikacaksuska grammarians. For them, the authority 
of the inherited rules is the most decisive principle of 
authority. It is within this laksanaikacaksuska phase of 
Sanskrit grammar that one seeks the authority of the 
ancient grammarian-munis, rather than of any true con- 
temporary Sistas. NageSabhatta, more than most other 
grammarians, uses the reason of “being contrary to the 
Bhàsya" to reject the views of his opponents (e.g., yat 
tu... iti abhyastasamjnasitre kaiyatah, tan na, “na sam- 
prasárane" iti sitrasthabhdsyavirodhat [Laghusabden- 
dusekhara, 48]). 

The quasi-religious argument relating to the status of 
the Sivasütras and the Astadhyáyi is presented most ex- 
plicitly by Nagesabhatta in his LaghusabdenduSekhara. 
This is a commentary on Bhattoji Diksita's Siddhanta- 
kaumudi. There, Bhattoji himself clearly labels the 
Sivasütras as iti mahesvarani sütrüni.! This indeed re- 
fers to verse 57 of the Paniniyasiksà: yenaksarasamam- 
náyam ..., cited above. 

NageSabhatta takes up the question of why these four- 
teen strings of phonemes should be called samamnaya, 
since the terms àmnàya and samamnaya are used only to 
refer to Vedic texts. This is answered by saying that 


7 Also see Sabdakaustubha, I: 58: iti máhe$varàany aksarasa- 
māmnāyasūtrāni. It may be noted that Ramacandra, the author 
of Prakriyaàkaumudi and Bhattoji Diksita's teacher in grammar, 
does not refer to these sütras as māheśvara. From all indications, 
Ramacandra is a Vaisnava (see K. P. Trivedi's introduction to 
his edition of Prakriyakaumudi, I: x1ff.), and one wonders if that 
has anything to do with this omission. However, the commen- 
tary Prasáda by Vitthala makes an explicit reference to Pánini 
receiving the aksarasamamnaya from Mahesvara, and cites the 
verse yendksara . . . in support (Prakriyakaumudi, I: 11). 
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since these are received from Mahe$vara, they are 
indeed a form of $ruti received by Panini (cf. nanu 


caturdasasütryam aksarasamamnaya iti vyavahàrànupa- 


pattir ámnàyasamüàmnayasabdayor vede eva prasiddher 
ity ata Gha—maheSvaraniti / mahesvarad agatanity 
arthah, mahesvaraprasadalabdhaniti phalitam / evan 
caivamünupürvikà śrutir evaisà tatprasadat panininaà 
labdha [Laghusabdendu$sekhara, 16—18]). NageSabhatta 
cites the above verse from the Paniniyasiksá as his 
authority (pramàna) for this view.* Toward this end, he 
interprets the word acàrya in the Mahabhasya, referring 
to the author of the aksarasamàmnaya, as referring to 
Mahesvara, and not to Panini (cf. lan-sütre nakàravisa- 
ydcaryapravrttir jndpayati . . . vyaàkhyanata iti ity dav 
dGcaryapadena mahesvarah / anubandhàs ca mahesva- 
rakrtà evety anupadam sphutibhavisyati [Laghusabden- 
dusekhara, 18]). 

The change in perception is even more vivid if we 
compare Nagesabhatta with Kaiyata. On the Mahabha- 
sya on the Sivasitra (a-i-u-N), Kaiyata says: “Is it the 
case that the author of the Sitras himself used an open 
(vowel a), and the author of the Varttikas is merely ex- 
plaining the purpose, or is it that the author of the Sütras 
did not use an open (vowel a), but the author of the Vart- 
tikas is advocating such a use?" (kim sittrakdrenaiva 
vivrtopadesah krto varttikakarena tu tasya prayojanam 
uktam, athavà akrta eva vivrtopadeso varttikakrta kar- 
tavyatvenopanyasta iti pra$nah [Pradipa ad MB (Motilal 
Banarsidass ed., I: 64)]). It is clear that Kaiyata believes 
that the author of a-i-u-N is the sütrakàra, i.e., Panini. 
On the other hand, Nage$abhatta's Uddyota identifies this 
sutrakara unquestionably with Mahe$vara (sutrakarah— 
mahesvarah vedapuruso và, yenàksarasamàmnayam ity 
ady aitihyad ity Ghuh [Uddyota ad MB (Motilal Banarsi- 
dass ed., I: 64)]; also: acáryena [Pradipa], but contrast 
$ivo vedapuruso vatracaryah [Uddyota ad MB (Motilal 
Banarsidass ed., I: 74)]). It may be pointed out that what 
we may call a story or myth today, Nagesabhatta refers 
to by the word aitihya, ‘traditional account.’ The progres- 
sion of the religious sentiment in the arena of grammar 
is clearly visible in these reinterpretations. We may note 
a few subtle differences between Kaiyata and Nagesa 
on this count. Kaiyata's Pradipa begins with a salutation 


5 The tradition of using this verse of the Pdniniyasiksd to 
prove that the Sivasütras were received from Mahe£vara, and 
are therefore Vedic, evidently goes several centuries back, and 
does not originate with Nagesa. This same argument is attested 
in Srstidhara's commentary Bhdsdvrttyarthavivrti (p. 13) on 
Purusottamadeva's Bhasavrtti (cf. iti katyàyanavákyena sitra- 
nam Srimahesvaramukhanihsrtatvena vaidikataya. . .). 


to Narayana-Visnu, though, as informed by the fourth 
introductory verse, the name of his guru 'teacher' or 'fa- 
ther’ was Mahe$vara. At least, his overt religious prefer- 
ence is for Narayana-Visnu. On the other hand, the 
Uddyota of Nage$abhatta begins with a salutation to 
Siva. Additionally, the first verse also informs us that 
his father's name was Siva and his mother's name was 
Sati. This shows a strong Saivaite family affiliation.? 

NageSabhatta also deals with a related problem cre- 
ated by the classification of the Sivasütras as a form of 
$ruti. On the Sivasitra na-ma-na-na-na-M, Pataíijali re- 
jects the necessity of having the final M (MB I: 35-36). 
If these sütras are indeed a form of sruti, how could one 
propose to remove an unnecessary element? NageSa- 
bhatta says (Laghusabdendusekhara, 19) that this rejec- 
tion of a portion of a rule is only with reference to its 
practical purpose, lit., ‘visible purpose’ (drstüàrtha), and 
not with reference to its unseen purpose (adrstàrtha). 
This unseen purpose is explained by saying that the rec- 
itation of the vedangas by itself produces religious merit, 
and that the production of religious merit is the unseen 
purpose. Nagesabhatta extends the same argument to 
Panini's rules and their rejection by Patafijali. Nagesa- 
bhatta says that some rules have seen and unseen pur- 
poses, while some have only unseen purposes, and there 
are no rules which are entirely without purpose: 


kificid drstadrstárthavat, kificic chuddhddrstarthavat, 
sarvathanarthakam na kificid iti tadarthah / vrddhisüt- 
rasthe varnenàpy anarthakena na bhavitavyam iti bha- 
syagranthe 'narthakatvam bodhyartharáhityarüpam iti na 
nisprayojanatvarüpánarthakyena tatra tatra pratyakh- 
yanaparabhasyasangatih (Laghus$abdendusekhara, 20). 


Besides quoting the verse from the Pdniniyasiksd, 
Nage$a clearly refers to another text, i.e., the Karikà 
(also called Kasika) of Nandike$vara (cf. Uddyota ad 
MB [Nirnayasagara ed., I: 132]). This is a text which 
comes from the tradition of Kashmir Saivism and is 
available with a commentary by Upamanyu. Its first 
verse, which is known widely in the late Pàninian tra- 
dition, narrates the story of Siva playing his drum 


? This type of evidence is very important. For instance, my 
own family, I am told, ultimately was closely connected to the 
Madhva Vaisnava tradition, though this Vaisnava preference was 
not exclusive when I was growing up. However, note the 
remarkable coincidence in names. My name is Màdhava. My fa- 
ther is Muralidhara. My grandfather was Vasudeva. My great- 
grandfather was Ramacandra. My great-great-grandfather was 
Sakharama, and his father was Hari. These are all Vaisnava 
names, showing, through time, a strong religious affiliation. 
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(dhakka) fourteen times at the end of his dance. Through 
these drum-beats, he manifested the fourteen sivasütràni 
in order to uplift sages like Sanaka spiritually (cf. nrtta- 
vasane natarajarajo nanàda dhakkam navapaficavaram / 
uddhartukamah sanakadisiddhàn etad vimarse Sivasi- 
trajalam [MB (Nirnayasagara ed.), I: 132]). This informs 
us that the Sivasütras have a larger spiritual purpose 
than the merely grammatical use made by Panini. The 
second verse says that the marker sounds at the end of 
each of these Sivasiitras are there specifically to fac- 
ilitate the formation of Paninian grammar (cf. atra 
sarvatra sutresu antyavarnacaturdasam / dhatvartham 
samupddistam paàninyadistasiddhaye [ibid.]). The com- 
mentary of Upamanyu actually goes a step further and 
tries to explain even the so-called marker sounds in a 
non-grammatical fashion. For example, commenting on 
the tenth verse of Nandikesvara, Upamanyu explains the 
$ivasütra r-|-K by paraphrasing each of the three sounds: 
r paramesvarah | màyakhyam manovrttim k adarSayat. 
Certainly the tradition of Kashmir Shaivism does not 
wish to let any of the sounds of the Sivasütras be without 
a spiritual purpose. 

On shaky grounds, K. C. Pandey (1935: 592) consid- 
ers Nandike$vara to be “an older contemporary of Pa- 
nini." Referring to the commentary of Upamanyu, Pandey 
(1954: 49) narrates the following story: 


The sages, Nandikesvara, Patafijali, Vyaghrapat and Va- 
sistha, etc. contemplated on Siva for inspiration. As an 
act of grace to them, Siva appeared and struck his hand 
drum (Damaru). The sounds, produced by it, symboli- 
cally presented the fourteen Sutras. The Sutras, found at 
the commencement of Panini’s Astadhyayi are articulate 
representations of the inarticulate sounds of Siva's hand- 
drum. The sages, unable to understand the meaning of 
the Sütras, approached Nandike$vara for clarification. He 
(Nandike$vara) expounded the meaning in Twenty-six 
verses, which constitute the text of the Nandikesvara 
Kasika (cf. tha khalu sakalalokanayakah parames- 
varah paramasivah sanakasanandanasanatkumaradin 
$rotrn  nandikesapatanijalivyaghrapadvasisthadin ud- 
dhartukamo | damaruninàádavyajena caturdaSasutryat- 
makam  tattvam upadidesa / tad anu te sarve 
munindravaryas cirakalam às$ritanam asmakam tattvam 
caturdasasitryadtmakam upadide$eti matvà asya sūtra- 
jalasya tattvartham  nandike$varo jandatiti nandikes- 
varam pranipatya prstavantas tatas tesu prstavatsu sa 


icchann idam ácacakse). 


Basing himself upon this evidence, Pandey argues: 


The literary tradition, referred to in the preceding section 
recognizes Nandike$vara to be a contemporary of Pa- 
nini. There seems to be some truth in this tradition. For, 
Patafijali, in his Mahabhasya, seems to refer to the in- 
terpretation of the system of sounds, represented in the 
fourteen Sutras, by Nandikes$vara. For he talks of it as 
“Brahmarasih.” This view seems to find support in the 
interpretation of Brahmara$ih as Brahmatattvam by Kai- 
yata. But in the opinion of Nagesa Bhatta, as expressed 
in the course of his commentary on the above, Patafijali 
had Nandike$vara's view in his mind. For, Nagesa defi- 
nitely quotes the fourth verse of the Nandike$vara 
Kasika. 


As I have noted above, there is no reference to Siva or 
to Nandikesvara in the Mahabhasya, Bhartrhari’s Ma- 
habhasya-Dipika, or Kaiyata's Pradipa. Pandey’s argu- 
ment has very little value from a historical point of view. 
If his “literary evidence” has any historical relevance, 
not only Nandike$vara would be a contemporary of Pā- 
nini, he would also be a contemporary of Patafijali, thus 
making ultimately Panini and Patafijali contemporaries 
of each other. This makes little historical sense.'° The 


10 The historical attitude toward chronology is wanting not 
only in the above analysis given by Pandey, an almost quasi- 
puranic attitude is shown by Shivadatta Kudala, the learned ed- 
itor of the Mahàbhàsya published by the Nirnaya Sagara Press 
(1917), who cites in his introduction (p. 20) a passage from the 
Bhavisyapurána which makes all the three munis of grammar 
contemporaries of each other. Not only that, this passage makes 
these munis contemporary with the Nandas, Candragupta, and 
Pusyamitra. The learned editor says that since the munis had 
very long lives, such a thing is indeed possible. Additionally, 
he says that the account of the purana that Vyadi, Panini, and 
Vararuci (= Katayana) were brothers probably reflects their re- 
lationships in another cycle of ages (muninam dirghàáyustvena 
nanda-candragupta-puspamitrarajyadrastrtve kā badha / vyadi- 
pànini-vararucinàm bhratrtvam tu kalpantarabhiprayena bha- 
vet). Following the classical usage of the word itihdsa, Kudala 
applies this word to the account given in the Bhavisyapurana. 
This is analogous to the use of the word aitihya by Nagesa- 
bhatta referring to the account of Panini receiving the Siva- 
sütras from the drum-beats of Siva. While we would expect 
different standards of history from K. C. Pandey, I have noticed 
that the continued use of the word itihdsa in modern Indian lan- 
guages in the sense of "history" creates occasional syncretisms 
of its pre-modern and modern meanings. Also see Bhimsen 
Shastri (1984: 6) on the unhistorical statements in Upamanyu's 
commentary. 
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original verses of Nandike$vara make no reference to 
Patafijali and Vyaghrapad, etc. They refer only to Sa- 
naka, etc., and to Panini. Upamanyu's extension of the as- 
semblage of sages to include Patafijali and Vyaghrapad 
clearly refers to the stories as they are connected with the 
Nataraja temple in Chidambaram, where there is a shrine 
dedicated to Vyaghrapad and Patafjali in the courtyard. 
These stories are later recorded in the text of Patafijali- 
carita of Ramabhadradiksita. K. C. Pandey (1954: 51) 
dates Upamanyu to "the close of the 11th and the begin- 
ning of the 12th century A.D.” The text of Nandike$vara's 
Kasika itself cannot predate the general appearance of 
the Kashmir Saiva texts, i.e., eighth century A.D. In re- 
verse of Pandey’s argument, it seems to me that it is 
Patafijali’s characterization of the sounds of the Siva- 
sutras as brahmarasi that allowed Nandike$vara to further 
connect these sounds to a Saivaite system. Professor Raf- 
faele Torella, in a personal communication, comments: 
“I don't remember seeing any reference to Nandi- 
keSvara’s Kasika/Kaàrika in any Kashmir Shaiva texts 
(even where one might most have expected to find it, 
like the Paràatrimsikavivarana or Tantràáloka, ch. IID. In 
fact, the only reference to it that I am aware of is that by 
Nagesa. My impression is that this is not an old text (a 
forerunner of the Kashmiri Shaiva doctrines, as Pandey 
thinks), but a late one which rather presupposes the doc- 
trines of the so-called ‘Kashmir Shaivism' at a post- 
exegetical stage (e.g., the first verse of the Spandakarika 
is distinctly echoed by a verse of the NK.” I thank Pro- 
fessor Torella for his suggestions. 

How old is the notion that Pànini was inspired by 
Siva? This story is already known to Haradatta and is 
found in relatively later texts such as Jaya(d)ratha's 
Haracaritacintàmani (ch. 27) and Ramabhadradiksita's 
Patafijalicarita. The fact that the story appears in the 
frame of Kathasaritsagara (taranga 4, vv. 20ff.; p. 8) 
and is linked to the origin of Gunadhya's Brhatkathà is 
very significant. The same connection is seen in Jaya- 
(d)ratha's Haracaritacintamani (early thirteenth century 
A.D.). If this connection to Brhatkathà is valid, then the 
story of Siva having inspired Panini may be as old as 
the Brhatkatha itself. S. N. Dasgupta (1962: 92-93) 
says: “to assign it [= Brhatkatha] to the fourth century 
A.D. would not be an unjust conjecture," and he further 
(p. 93) points out that both Gunadhya and Brhatkatha 
are closely connected to the Saivite tradition. It would 
thus seem that the notion of Pànini having been inspired 
by Siva may have developed in certain Saivite commu- 
nities around the middle of the first millennium a.D. It 
was originally, in all likelihood, independent of the 
Chidambaram mythology associating Siva Nataràja with 


Patafijali incarnated as Adisesa. David Dean Shulman 
(1980: 122ff.) discusses extensively the complex rela- 
tionships of Adisesa with various different south Indian 
Saivite shrines, most of which have little to do with his 
character as the grammarian Patafijali. In fact, I have a 
suspicion that Bhartrhari, calling Patafijali ddisista, may 
have been later [mis]understood as referring to Adisesa. 
However, this identification is not critical to the con- 
nection of Adisesa with Saivite shrines. Eventually, in 
certain quarters, the story of Patafijali/Adisesa watching 
Siva Nataraja's dance was extended to include Panini as 
a Witness to the same event. This did indeed make Panini 
and Patafijali mythically contemporay, as seen in the 
Kasika/Karika of Nandikesvara. The early north Indian 
traditions recorded by the Chinese travelers do attest to 
the popular belief in the region including Salatura that 
Panini received his inspiration from Siva, but they do 
not seem to be aware of the motif of Siva Nataraja’s 
dance. Even the verses found in the late versions of the 
Pàniniyasiksa, which refer to Panini receiving his aksa- 
rasamamnaya from Siva, do not make any reference to 
Panini being a witness to the dance of Siva-Nataràja. 
The same may be said about the accounts found in the 
Kathasaritsagara, Haracaritacintamani, Bhavisyapu- 
rana, etc. (cf. passages cited in the introduction to the 
Nirnayasagara ed. of the Mahabhàsya, vol. I). 

Was this Saivite claim the only religious claim in re- 
lation to Panini, or was this even the oldest claim? In 
this connection, we now need to explore the materials 
provided by the Buddhist tradition. The Buddhist claims 
are essentially unknown to, or at least unrecorded by, the 
Paninian grammatical tradition, since none of the com- 
mentators, including the Buddhist writers, make any ref- 
erence to it." However, within the Buddhist tradition, 
there is considerable material relating to Panini and the 
Buddhist interaction with the Saivites and their claims. 

We shall begin our consideration of the Buddhist ma- 
terials with the reports from the History of Buddhism in 
India written by the Tibetan Lama Taranatha, who com- 
pleted this work in A.D. 1608. Taranatha is aware of the 
Saivite claims that Panini was inspired by Siva and that 
Patafijali is viewed as Sesanàga (Taranatha, 203). How- 
ever, he clearly opposes the first of these claims. Here is 
Taranatha (p. 83): 


The brahmana Panini was a friend of king Nanda. He 
was born in the Bhirukavana in the west. He asked the 


1! The extensive discussion in Bhimsen Shastri (1984) cov- 
ers the important grammatical sources, but is unaware of the 
Buddhist claim. 
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palmist whether he was going to be an expert in gram- 
mar. The prediction was in the negative. With a sharp 
knife, he changed the lines of his own palm, studied 
grammar under all the grammarians of the world, worked 
hard and acquired great proficiency. Yet he remained dis- 
satisfied. By intense propitiation, he received the vision 
of the tutelary deity. The deity appeared before him and 
uttered a, i, u, and he acquired knowledge of all words 
in the three worlds. 

The “outsiders” [bahyas or tirthikas] consider him as 
the isvara. But the “outsiders” have no basis for this. 
The “insiders” [= Buddhists] consider him as Avalokites- 
vara. This is based on the prophecy of the Mafijusri-müla- 
tantra: “Panini, the son of a bradhmana, will certainly 
attain the §radvaka-bodhi. I have predicted that he would 
be the great /lokesvara (Avalokitesvara) by his own 
words." 


The same passage of the Mafijusrimülakalpa is referred 
to by the Tibetan historian Bu-ston, and Obermiller (vol. 
II, p. 167) translates the passage as: 


Panini, the brahmana’s son, 

Has been prophesied by me 

To attain the enlightenment of the $ravakas 
And he shall likewise secure the charm 

For propitiating the High Lord of the Universe. 


Here is the Sanskrit text as given by P. L. Vaidya in his 
edition of the Mafijusrimülakalpa (Mahayanasütrasam- 
graha, ch. 53, vv. 404-5; II: 478): 


tasyapy anyatamah sakhyah paninir nama manavah 
niyatam $ràvakatvena vyakrto me bhavisyati 
so pi siddhamantras tu lokisaya mahatmanah 


Lama Chimpa and Alaka Chattopadhyaya, the transla- 
tors of Taranatha's work, note (p. 83, note 10): “Interest- 
ingly, Panini's grammar, as preserved in Tg (mDo cxxxv.1) 
is mentioned as being revealed by Arya Avalokitesvara 
to Panini.” It is important to note that the Hybrid Sanskrit 
of the Mafijus$rimülakalpa uses the word lokisa [< loka+ 
isa] as the name of the inspiring deity, which is inter- 
preted by the Buddhist tradition as referring to Avalo- 
kite$vara. As one can begin to see, the common element 
of isa or isvara in the names Avalokite$vara and Ma- 
he$vara provides for a possibility of interpreting some 
older beliefs in two alternative ways. We shall explore 
this relationship between Avalokite$vara and Mahesvara 
later in greater detail. But first, it is important to review 
Hiuen Tsang's account of his travels in the northwestern 
part of the subcontinent, written around A.D. 629. 


Hiuen Tsang provides us some invaluable information, 
both regarding the religious practices and beliefs relat- 
ing to Avalokite$vara and MaheSvara in this region, as 
well as to the disputes over who inspired Panini. Refer- 
ring to the region of Kapisa (in modern Afghanistan), 
Hiuen Tsang says (Beal 1884: 60): “At 2 or 3 li to the 
west of the stone chambers, above a great mountain pass, 
there is a figure of Kwan-tsz'-tsai Bodhisattva (= Avalo- 
kite$vara); those who with sincere faith desire to see 
him, to them the Bodhisattva appears coming forth from 
the image, his body of marvelous beauty, and he gives 
rest and reassurance to the travellers." In his footnote 
(n. 210, p. 60), Beal points out: “He is generally de- 
scribed as 'the god of mercy; because he hears the cries 
of men. Probably a relic or revival of the old worship of 
hill-gods. Hence his figure placed on this mountaintop." 
Referring to a close-by region of Po-lu-sha (near Puska- 
lavati), Hiuen Tsang says: 


To the north-east of the city of Po-lu-sha 50 li or so, we 
come to a high mountain, on which is a figure of the wife 
of I$vara Deva carved out of green stone. This is Bhimà 
Devi (= Durga). . . . It has the reputation of working nu- 
merous miracles, and therefore is venerated by all, so 
that from every part of India men come to pay their vows 
and seek prosperity thereby. ... Below the mountain is 
the temple of Mahe$vara Deva; the heretics who cover 
themselves with ashes come here to offer sacrifice. (Beal 
1884: 113-14) 


It is clear that Hiuen Tsang is referring to a prominent 
cult of Siva in the general vicinity of the region of Salà- 
tura, Panini’s home, which he visits next. Hiuen Tsang 
narrates the stories he heard about Panini in the town of 
Salatura: 


Referring to the most ancient times, letters were very 
numerous; but when, in the process of ages, the word 
was destroyed and remained as a void, the Devas of long 
life descended spiritually to guide the people. Such was 
the origin of the ancient letters and composition. From 
this time and after it the source (of language) spread 
and passed its (former) bounds. Brahma Deva and Sakra 
(Devendra) established rules according to the require- 
ments. Rsis belonging to different schools each drew up 
forms of letters. Men in their successive generations put 
into use what had been delivered to them; but neverthe- 
less students without ability were unable to make use. 
And now men’s lives were reduced to the length of a 
hundred years, when the Rsi Panini was born; he was 
from his birth extensively informed about things. The 
times being dull and careless, he wished to reform the 
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vague and false rules—to fix the rules and correct im- 
proprieties. As he wandered about asking for right ways, 
he encountered I$vara Deva, and recounted to him the 
plan of his undertaking. I$vara Deva said, “Wonderful! 
I will assist you in this." The Rsi, having received in- 
struction, retired. He then laboured incessantly and put 
forth all his power of mind. He collected a multitude of 
words, and made a book on letters which contained a 
thousand Slokas. . . . It contained everything known from 
the first till then, without exception, respecting letters 
and words. ... And so from that time masters have re- 
ceived it and handed it down in its completeness for the 
good of the world. Hence the Brahmanas of this town 
are well grounded in their literary work, and are of high 
renown for their talents, well informed as to things, and 
of a vigorous understanding. (Beal 1884: 114—16) 


This report informs us of a belief, around A.D. 600 
in the northwestern part of the Indian subcontinent, that 
it was Siva who inspired Panini. It also has echoes of 
Patanjali’s Mahābhāşya (I: 5) about the age of men 
having become one hundred years and the consequent 
necessity of an abbreviated formulation of grammar. It 
further indicates continuity of the study of Panini’s gram- 
mar in the region of Salatura. Then comes a Buddhist 
response to Panini: 


In the town of So-lo-tu-lo [= Salatura] is a stüpa. This is 
the spot where an Arhat converted a disciple of Panini. 
Tathagata had left the world some five hundred years, 
when there was a great Arhat who came to the country 
of Kashmir, and went about converting men. Coming to 
this place, he saw a Brahmacarin occupied in chastising 
a boy whom he was instructing in letters. Then the Arhat 
spoke to the Brahmana thus: “Why do you cause pain to 
this child?" The Brahmana replied, “I am teaching him 
the Sabdavidya, but he makes no proper progress.” The 
Arhat smiled significantly, . . . (and said:) “. . . No doubt 
you have heard of the Rsi Panini, who compiled the Sab- 
davidya Sastra, which he has left for the instruction of 
the world." The Brahmana replied, “The children of this 
town, who are his disciples, revere his eminent qualities, 
and a statue erected to his memory still exists." The Ar- 
hat continued: “This little boy whom you are instructing 
was that very (Panini) Rsi. As he devoted his vigorous 
mind to investigate worldly literature, he only produced 
heretical treatises without any power of true reason in 
them. His spirit and his wisdom were dispersed, and he 
has run through the cycles of continued birth from then 
till now. Thanks to some remnant of true virtue, he has 
been now born as your attached child; but the literature 
of the world and these treatises are only cause of useless 


efforts to him, and are as nothing compared to the holy 
teaching of Tathagata, which, by its mysterious influ- 
ences, procures both happiness and wisdom. . . . But now, 
O virtuous one! permit your pupil to leave him home. Be- 
coming a disciple of Buddha, the merits we secure are not 
to be told.” 
and permitted the child to become a disciple of Buddha 


... The Brahmana was deeply affected... 


and acquire wisdom. Moreover, he himself changed his 
belief, and mightily reverenced the three precious ones. 
The people of the village, following his example, be- 
came disciples, and till now they have remained earnest 
in their profession. (Beal 1884: 117-18) 


This account is most interesting in indicating a local- 
ized Buddhist response to Panini. On the one hand, the 
Buddhists had great admiration for his accomplishments 
in grammar, and yet they wished he were not associated 
with the “heretical” Vedic/Brahmanical tradition. Here, 
by a belated conversion of Panini reborn as a boy, the 
Buddhists tried to accomplish both tasks: acceptance of 
Panini within Buddhism, and rejection of his Brah- 
manical connection. While the tradition recorded in the 
MajnyjuSrimilakalpa directly attributes Panini’s inspira- 
tion to Avalokitesvara (viz., Lokisa) and awards a lower 
form of enlightenment (= §ravakabodhi) to him, it still 
hints at Panini’s incorporation into the Buddhist tra- 
dition. A prophecy about Panini becoming a leading 
grammarian (pdninim Sabdanetaram) is also found in the 
Sagathaka section of the Saddharmalankdvatdrasitra 
(10.813; p. 160). While some portions of this Buddhist 
sutra predate A.D. 443, and perhaps even go to the 
"beginning of the Christian era or probably before it" 
(P. L. Vaidya, LankGvatarasiitra, xv), the Sagathaka sec- 
tion along with the Mamsabhaksana section are believed 
to be relatively later additions."? 

In connection with the acceptance of and incorpora- 
tion of Panini within an overall Buddhist framework, the 


12 As I have suggested elsewhere (Deshpande 1993: 8-9), 
later Sanskrit Buddhist texts like Lalitavistara show a some- 
what generous attitude toward brahmanas. The brahmanas, in- 
cluding their caste and their Vedas, are given a place of high 
prominence within an overall Buddhist framework. The late 
portions of the Lankdvatdrasitra also have hints of the same 
phenomenon. Those people who eat meat are said to receive the 
punishment of being born in low-caste groups like Candala and 
Pukkasa (Lankavatarasütra, Mamsabhaksana-parivarta, v. 14, 
p. 105), but those who avoid the eating of meat are promised a 
birth as a brahmana, or a yogi, besides intelligence and wealth, 
(ibid. v. 18, p. 105: brahmanesu ca jàyeta atha và yoginam 
kule / praj&avàn dhanavams caiva mamsddyanam vivarjanat). 
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role of the Buddhist Candragomin/Candracarya is very 
significant. We hear of the recovery of a lost tradition of 
the Mahabhdasya of Patafijali by Candragomin/Candra- 
carya as reported in the concluding verses of the second 
chapter of Bhartrhari’s Vakyapadiya (II: 486): parvatad 
agamam labdhva bhàsyabijànusáribhih / sa nito bahusa- 
khatvam candracaryadibhih punah. While the specific 
mode of transmission of the Mahabhaàsya has been de- 
bated in a number of recent studies, the connection of 
Candragomin/Candracarya has not been questioned. This 
connection has also been supported by Kalhana's Raja- 
tarangini (1.176): candrácàryadibhir labdhva desat tas- 
mat tadágamam / pravartitam mahabhadsyam svam ca 
vyükaranam krtam. The identity of this Candracarya 
with the Buddhist scholar Candragomin, the author of the 
Candravyákarana, is supported by the accounts given by 
traditional Buddhist historians like Lama Taranatha (pp. 
202ff.). 

The second piece of evidence comes from the travel 
accounts left by the Chinese travelers. Nalinaksha Dutt 
cites Hwui-Li’s life of Hiuen Tsang (rendered by Dutt as 
Yuan Chwang): “The priests belonging to the convent 
(of Nalanda) or strangers (residing therein) always num- 
ber 10,000 and all study the Great Vehicle, as well as the 
works belonging to the eighteen sects, and not only so, 
but even ordinary works such as the Vedas and other 
books, the Hetuvidyà, the Sabdavidyà, the Cikitsavidya, 
the works on magic (Atharva Veda), and the Sankhya" 
(Nalinaksha Dutt 1956: 165). Dutt also cites (ibid.) the 
report from I-tsing: "I-tsing mentions the grammatical 
works a scholar was required to study. These include 
the following: Panini's Sutras, Dhatupatha, Astadhatu, 
Unddi-siitras, Kasikavrtti, Cürni (perhaps the same as 
Patafijali’s Mahàübhasya), Bhartrhari’s Sàstra, Vakyapa- 
diya and Pei-na (= Prakirnaka, Vakyapadiya Kanda III)." 
Referring to Edkins, Chinese Buddhism, page 289; Beal 
(1884: 110, n. 55) says: “Now Nalanda was especially a 
place of study both for the Brahmanical and Buddhist 
books." 

The third piece of evidence for the status of Paninian 
grammar within the Buddhist tradition comes from the 
use of Pànini's rules by Buddhist authors, and the com- 
mentaries written by Buddhist authors on Panini. Nagar- 
juna's Madhyamakaásastra exhibits a general familiarity 
with Paninian terminology, especially in the second chap- 
ter, titled Gatagatapariksá, and the eighth chapter, titled 
Karmakàrakapariksá. Vasubandhu’s Abhidharmakosa- 
bhàsya also exhibits familiarity with Paninian terminol- 
ogy (cf. vol. I, p. 21: madhyamapadalopam krtva: p. 117: 
drsikriyà . . . kartrkriyabhedah; p. 135: idi paramais- 
varye, p. 271: uca samavaye). The commentators on 
these works exhibit even greater familiarity by directly 


citing Panini’s rules. For example, on the Madhya- 
makakarika 8.1, Candrakirti cites P. 1.4.49 (kartur ipsi- 
tatamam karma). The commentaries, besides occasional 
direct quotations of Pànini's rules, are also often filled 
with Paninian technical vocabulary (cf. pratityasabdo 
‘tra lyabantah praptadv apeksaáyàm vartate / samut- 
pürvah padih pradurbhavartha iti samutpadasabdah 
pradurbhave vartate / . . . apare tu bruvate—itir gama- 
nam viná$sah / itau sadhava ityah / pratir vipsarthah / 
ity evam taddhitantam | itya$éabdam | vyutpádya . . . / 
...taddhitdnte cetyasabde . .. ity atra pratityasabdas- 
ydvyayatvabhadvat samasasadbhavac ca vibhakti$rutau 
satyàm . .. iti nipátah syat/.../ ityavyayasyaiva lya- 
bantasya vyutpattir abhyupeyàá [Candrakirti'S Prasanna- 
pada ad Nàgàrjuna's Madhyamakakarikà 1.1; p. 2]). This 
predilection for using Paninian rules and terminology 
is shared by widely differing Buddhist traditions and 
authors, e.g., Nagarjuna, Vasubandhu, Candrakirti, and 
YaSomitra (cf. Abhidharmakosa, I: 4—9). 

Similarly, it should be noted that many Buddhist au- 
thors contributed to the Paninian tradition by writing 
important commentaries. About the authors of the Kasi- 
kavrtti, i.e., Vàmana and Jayaditya, there is a controversy 
about whether they were Buddhists. However, Jinendra- 
buddhi, the author of the commentary Nyaàsa on the 
Kasikavrtti was a Buddhist, and so were Dharmakirti (the 
author of the Rüpavatara), Purusottamadeva (the author 
of the Bhasavrtti) and Saranadeva (the author of the 
Durghatavrtti). We shall discuss the attitudes of some of 
these commentators in some details later. Even Candra- 
gomin, who did not write a commentary on Panini as 
such, but is credited with saving the tradition of the 
Mahdabhasya from extinction, expresses his great admi- 
ration for Panini, Katyayana, and Pataíijali, in the gram- 
matical examples constructed in the auto-commentary" 
on his Candravyakarana: 


nayate pàninir vyàkarane püjáàm adhigacchatity arthah, 
**Panini leads in the field of grammar; means he re- 
ceives honor,” cited on Candravydkarana (1.4.82; vol. I, 
p. 145) 


nayate kàtyüyano vydkarane / prameyam niScinotity 
arthah, “‘Katyayana leads in the field of grammar, 
means he determines the subject-matter,” cited on Càn- 
dravydkarana (1.4.82; vol. I, p. 146) 


vadate patanjalir vyakarane / jfianapurvakam vadatity 
arthah, “‘Patañjali [authoritatively] speaks in the field of 


13 There is an ongoing controversy about whether the Can- 
dravrtti was composed by Candragomin himself. I do not wish 
to enter into this debate here. 
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grammar, means he speaks knowledgeably,” cited on 
Candravyakarana (1.4.93; vol. I, p. 149) 


The role of Candragomin in the history of the Pa- 
ninian tradition and his own Buddhist faith may have 
possibly something to do with the Avalokite$vara/ 
Mahe$vara controversy as regards Panini's inspiration. 
Lama Taranatha (pp. 202ff.) reports: 


While residing on the island (called Candravipa after 
him), he set up the stone images of Arya Avalokite$vara 
and Arya Tārā. ... Instructed by Arya Avalokitesvara, 
he became a gomi updsaka. The merchants took him 
to the Simhala island. . . . He went to Nalanda, the mine 
of learning....[The teacher Candrakirti asked him:] 
"Where do you come from?" “I am coming from the 
south" [Candragomin] said. . . . [During his debate with 
Candrakirti], Candragomi used to sit in the temple of 
Avalokite$vara and to receive from him during the night 
answers to the arguments put forth by Candrakirti dur- 
ing the day. . . . So Candrakirti thought: "Somebody must 
be teaching him these arguments.” Thinking thus, he fol- 
lowed Candragomi to the temple. From outside the door, 
he overheard the stone image of Arya Avalokitesvara 
teaching the Doctrine to Candragomin, much in the 
manner in which an Acarya teaches his disciples. . . . In 
the Dhanyakataka caitya there, he [= Candragomi] wor- 
shipped Tara and Arya Avalokite$vara and built a hun- 
dred temples for each of them. He went to the Potala hill 
and is still living there without renouncing his mortal 
body. 


In this fascinating narrative, there are numerous 
circumstantial details that are of importance to us. 
Candragomin is associated closely with Avalokitesvara, 
especially with Avalokite$vara as the source of his 
knowledge of the sastras. Second, Candragomin is asso- 
ciated with the south, and then moves to the north. Thus, 
Candragomin, indeed among others, could be associated 
with the transmission of southern ideas to the north. 
Thirdly, he is reported to have gone to the Potala moun- 
tain, and settled there. If this Potala of Taranatha is 
the same as the Potalaka mountain referred to by Hiuen 
Tsang [in the northwest?], then Candragomin also gets 
associated with a prominent shrine of Avalokite$vara, 
where Avalokite$vara was popularly known to appear 
also in the form of Mahe$vara. Thus, Candragomin and 
the myths associated with him probably played a signif- 
icant role in the development of the notion that Avalo- 
kite$vara/Mahe$vara inspired Panini, just as he inspired 
Candragomin himself. 

Another story reported by Taranatha (p. 206) and Ja- 
nakiprasad Dvivedi (1987: 109) connected with Candra- 


gomin is also of interest to us. Apparently, Candragomin 
saw another grammatical work called Samantabhadra, 
composed by Candrakirti, at Nalanda. Thinking that his 
own grammar was not as good as this grammar, Can- 
dragomin threw his own grammar in a well. Upon this, 
Arya Tara told Candragomin to pull his work out of the 
well and assured him of its higher qualities. Janakiprasad 
Dvivedi (n. 1, p. 109) reports a folk-belief ( jana$ruti, 
Hindi) that a portion of Candragomin's grammar was 
destroyed in the process of recovering it from the well. 
Without offering a source for this folk-belief, which is 
not found in the account of Taranatha, Dvivedi says: 
yadi yeh sahi ho to nast hue am$ mé svar-vaidik 
prakaranó ke hone ka anuman lagāyā jā saktà hai, jinke 
candragomidvàrà racit hone mé kuch praman uplabdh 
hai (If this is true, then one can advance an inference of 
the sections dealing with accents and Vedic usage being 
among the destroyed portions, since we have some evi- 
dence that he did compose such sections). Dvivedi (pp. 
65ff.) has offered some important evidence to suggest 
that Candragomin perhaps had a section dealing with 
accents and Vedic usage. However, Taranatha’s account 
does not make any reference to Candragomin having 
written a grammar of Vedic usage. Perhaps to remove 
Candragomin from the Brahmanical context altogether, 
Taranatha reports (pp. 199ff.) that Candragomin, in his 
previous birth was *a Pandita who had attained the vi- 
sion of Arya Avalokitesvara;" and who was later “reborn 
as the son of a Ksatriya Pandita called Visesaka.” After 
saying to his mother, "I hope you did not suffer much 
during these ten months," the child stopped talking un- 
til he emerged suddenly at the age of seven as a fully 
developed Buddhist philosopher. “Thus by himself he 
acquired proficiency in grammar, logic and all other gen- 
eral branches of knowledge without studying these under 
anybody." Taranatha does not mention that the ksatriya 
child learned the Vedas. Objectively speaking, the evi- 
dence offered by Dvivedi does show a strong possibility 
that Candragomin wrote sections on accents and Vedic 
usage. Similarly, the objective evidence from the Can- 
dravrtti shows that he had great respect for Panini, Kat- 
yayana, and Patafijali. However, the Buddhist narratives 
reported by Taranatha (p. 203) depict him in a more sec- 
tarian light, and show him harshly criticizing Patajfijali: 


He then returned to the south of Jambudvipa. In the tem- 
ple of Brahmana Vararuci, he came across the image of 
[Vararuci] listening to grammar from the Naga and the 
commentary on Pani grammar as expounded by Sesa- 
naga [= Patafijali]. [He thought]: A commentary should 
be brief in words, profound in significance, without rep- 
etition and complete. But the naive Naga [prepared a 
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commentary which is] verbose, poor in purport, full of 
repetitions and is incomplete. Thus criticizing [the 
Naga], he composed a commentary on Pani. It is called 
the Candravydkarana and is clear and complete in all the 
sections. “This work, though brief, is clear and com- 
plete,"—even this comment was a harsh criticism of the 
Naga. 


Taranatha’s account clearly confuses the Candravya- 
karana with a commentary on Panini's grammar. The 
interesting point to note, however, is that this narrative 
suggests a negative Buddhist attitude toward Patanjali, 
while at the same time showing acceptance of Panini 
within that tradition. Another important point this narra- 
tive brings out is that Candragomin received Pataíijali's 
Mahabhasya in the south, a point also made, with differ- 
ing details, by the Vakyapadiya and the Rajatarangini. 

Returning to the relationship between the cults of 
Avalokite$vara and Mahesvara, we should note that this 
relationship, as manifested in different texts and sculp- 
tural/artistic traditions, ranged from hostility and ani- 
mosity, on the one hand, to accommodation, tolerance, 
and even identification between the two, in some tradi- 
tions. This is perhaps what accounts for the variation in 
the Buddhist response to Panini. 

The hostility between the Avalokite$vara cult and the 
Mahe$vara cult is manifest in several important Bud- 
dhist texts. In the Karandavyüha, a text dedicated to the 
exposition of the figure of Avalokite$vara, the fourth sec- 
tion, called Candradyutpattih, narrates a conversation 
between the Buddha and the disciple Sarvavarananis- 
kambhin about Avalokite$vara's greatness. The Buddha 
reports to his disciple the greatness of Avalokite$vara as 
narrated to him by the Tathagata Vipasyin (Mahaya- 
nasutrasamgraha, I: 265): 


bhagavan àha-——caksuso$ candrddityav utpannau, lala- 
tan mahesvarah, skandhebhyo brahmadayah, hrdaydn 
narayanah, damstrabhyam sarasvati, mukhato vàyavo 
jatah, dharani pàdabhyàm, varunas codarát / yadaite 
devà jàtà àryavalokite$varasya kayat, atharyavalokites- 
varo bodhisattvo mahdsattvo mahe$varam devaputram 
etad avocat—bhavisyasi tvam maheSvarah kaliyuge prati- 
panne / kastasattvadhatusamutpanna adideva akhydyase 
strastaram kartàram / te sarvasattva bodhimargena 
viprahina bhavisyanti, ya idrsaprthagjanesu sattvesu 
samkathyam kurvanti 


The Lord said; “From [Avalokite$vara's] eyes were born 
the moon and the sun. From his forehead was born 
MaheSvara [= Siva]. Brahma and others were born from 
his shoulders. Narayana was born from his heart. Saras- 


vati was born from his jaws. The winds were born from 
his mouth, and the earth from his feet. Varuna was born 
from his belly. When these gods were born from the body 
of Arya Avalokite$vara, then Arya Avalokite$vara Bo- 
dhisattva, the great being, said to Mahe$vara, the young 
god (devaputra): ‘When the Kali Yuga arrives, you will 
become Mahesvara, the great lord. Born from the realm 
of beings in distress, you will be called the Adideva, the 
foremost among gods, the creator. All those beings, who 
will hold conversation with such lowly common folks 
(who believe in you as the foremost among gods), will 


999 


be deprived of the path to enlightenment. 


In other passages, we get indications of subordination 
of Vedic gods, including Mahe$vara, to the Buddha or 
the bodhisattvas. While the beginning of the Pali Vinaya 
(Mahavaggo, Brahmayacanakatha, 6ff.) depicts Brahma 
as begging the Buddha that he should not remain silent, 
but teach his doctrine for the benefit of the world, the 
Saddharmapundarika (2.115; p. 39) includes among the 
supplicants, besides Brahma, the gods Indra, the Loka- 
palas, I$vara, Mahesvara, and uncountably large groups 
of Maruts (brahma ca mam yacati tasmi[n] kale Sakras 
ca catvari ca lokapálàh / maheSvaro i$vara eva capi ma- 
rudgananam ca sahasrakotyah). 

Other passages of the Karandavyüha also indicate sub- 
ordination of Mahe$vara. The text says (Mahdyana- 
sutrasamgraha, I: 299) that gods such as Brahma, Visnu, 
Mahesvara, the Moon, the Sun, the Wind, Varuna, Agni, 
and Yama approach Avalokite$vara to worship him 
(püjakarmane upasamkramanti) and beg for "the six- 
syllabled queen of wisdom" (te nityakalam sadaksarim 
mahavidyarajnim prarthayanti). However, in the Vai- 
neyadharmopadesa section of the Karandavyüha (ibid.; 
p. 268), we are told that Avalokite$vara teaches differ- 
ently to different beings, assuming different forms (yena 
yena rüpena vaineyah sattvah, tena tena rüpena dhar- 
mam desayati). Among the many different forms Ava- 
lokite$vara assumes are MaheSvara, Narayana, Brahma, 
Indra, Aditya, and others (cf. mahesvaravaineyanam 
sattvanam mahesvararupena dharmam deSayati). The 
Saddharmapundarikasitra (p. 252) contains most of the 
passage from the Karandavyühasütra mentioned above. '* 
The Lankavatarasitra (3.85; p. 78) reports the Buddha 
as Saying that he is known by different names, but people 


14 But above and beyond assuming the forms of different gods, 
including Mahesvara, Arya Avalokite$vara also assumes the form 
of a brahmana to teach brahmana disciples (brahmanavaineya- 
nām sattvànàm brahmanariipena dharmam desayati, Saddhar- 


mapundarikasitra, 252). 
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do not realize that these are only different names re- 
ferring to the same Tathagata (tais cabhilapanti mam, na 
ca prajananti tathagatasyaite namaparyaya iti). These 
names include the following: Brahma, Visnu, Īśvara, 
Pradhana, Kapila, Bhütanta, Aristanemi, Soma, Bha- 
skara, Rama, Vyasa, Suka, Indra, Bali, and Varuna. 
These are indications of the Buddhist version of “inclu- 
sivism," a term which is normally used in reference to 
Hinduism. The name Mahe$vara is occasionally used 
directly as an epithet for the Buddha (cf. Saddhar- 
mapundarikasütra, 4.60; p. 83: anuvartamanas tatha 
nityakalam nimittacarina braviti dharmam / dharmes- 
varo i$varu sarvaloke mahesvaro lokavinayakendrah). 

The connections between Buddhist deities like Ava- 
lokite$vara and Mahe$vara are also manifest in art- 
historical and numismatic materials in India and else- 
where. The depiction of Buddhist and Hindu divinities, 
besides Greek and Iranian ones, can be seen in Kushan 
coinage (cf. B. Chattopadhyay 1967: 170ff.). It is perhaps 
here that we see the depiction of Siva in many different 
forms, besides the depiction of the Buddha, supported 
by the same rulers. This, at the very least, allows us to 
infer the co-existence of both the traditions in this re- 
gion. Nalinaksha Dutt (1939: 12) remarks: *The Kash- 
mirian history shows that Asoka built temples both for 
Siva and Buddha and since his reign the two faiths, i.e., 
Buddhism and Saivism, flourished in Kashmir side by 
side and even claimed at times the same persons as their 
devotees.” 

Such affinity is particularly evident between Avalo- 
kite$vara and Mahe$vara. The close connection of Avalo- 
kitesvara and Siva was brought out by Alice Getty in her 
famous work, The Gods of Northern Buddhism, Their 
History and Iconography (1928): 


Avalokite$vara is sometimes represented with five heads, 
in which case he resembles Siva as Mahadeva with five 
heads; but his form with more than one head has usually 
double that number, with the head of Amitabha on top, 
making eleven heads in all. He is often represented in 
yab-yum attitude with his Sakti, but there are examples 
where he holds the yum on his knee in archaic manner, 
as Siva holds Parvati. (p. 59) 


She also refers to forms of Avalokite$vara with ka- 
pala (p. 60), a third eye, wearing a tiger-skin, a trident, 
his throat blue because of poison, a Serpent, and a cres- 
cent (p. 69). These are all clearly Saivite motifs. Refer- 
ring to Avalokite$vara, Dietrich Seckel (1964: 224-25) 
points out: 


Religious speculation and popular piety invest him with 
immense wisdom and the power to work miracles, as a 


result of which, as Buddhism becomes hinduized and 
popularized, he becomes cosmic ruler of the world, re- 
sembling Brahma, and finally, in Tantrism, is assimi- 
lated to Shiva. . . . Like Shiva, Avalokite$vara possesses 
various magical powers, symbolized in many of his 
guises by his having several heads and arms. Like Shiva 
again, he could also take on a fearsome guise, and could 
put his arms around a Sakti in mystical union. 


Madanjeet Singh (1968: 104ff.) points out the conditions 
around the time of Harsavardhana (A.D. 606-64): 


Harshavardhana inaugurated the “unification” of Hindu- 
ism and Buddhism. At the great assemblies witnessed 
by the Chinese Buddhist pilgrim, Hsuan Tsang, Harsha- 
vardhana had installed “images of the Buddha, Aditya- 
deva (the sun) and Īśvaradeva (Shiva) on successive 
days.” Vajrayana Buddhism transformed many Hindu 
deities and incorporated them into its Mandalas, and 
these analogies greatly increased with the Buddhist dei- 
ties abandoning human form by multiplying their heads 
and arms. Halahalavalokitesvara and Nilakanthavalo- 
kite$vara are remarkable derivatives of Shiva. 


Referring to Avalokite$vara, Singh (p. 245) points out 
that “as a lord of mountains, Avalokiteshvara is some- 
times represented with five heads, in which case he 
resembles Shiva as Pancha-anana.” The resemblance be- 
tween Buddhist deities and Siva was perhaps so strong, 
that the Vajrayanists had to create explicit stories narrat- 
ing “The Bodhisattva Vajrapani’s Subjugation of Siva" 
(Davidson 1995: 547ff.; Davidson 1991). Such accounts 
indeed have deeper meditational and ritual purposes as 
discussed in detail by Davidson, though I am merely 
concerned here with the close interaction of the Bud- 
dhist and the Saivite traditions. 

It seems that the connection of Siva and/or Avaloki- 
te$vara with Panini’s inspiration was made by competing 
religious traditions in northwestern India, as evidenced 
by the Kushan coinage and the travel accounts of Hiuen 
Tsang. Such competing traditions existed probably not 
only in northwestern India in general, but in the specific 
region of Salatura, which was Panini's birthplace. While 
we have no specific evidence going back to Panini's own 
times, it seems very likely that the same ancient folk- 
level mountaintop divinities were variously interpreted 
later as representing Avalokite$vara and MaheSsvara. Re- 
ferring to the legend of the Avalokite$vara on the Po- 
talaka mountain in the northwest corner of the Indian 
subcontinent, Hiuen Tsang says: “to the people at the 
foot of the mountain who pray for a sight of the Bodhi- 
sattva, he appears sometimes as a Pasupata Tirthika or 
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as Mahe$vara" (Watters 1905: 229). It has been pointed 
out by Lokesh Chandra (1979: 502) that an instance of 
this syncretism is found in the Nilakantha-Lokesvara- 
Dharani which represents Siva as the Thousand-eyed, 
Thousand-armed Lokesvara Bodhisattva, and that it was 
translated into Chinese by Bodhiruci in A.D. 701. The 
word isvara shared by both the divinities and, specifi- 
cally, the name lokesvara made it possible that com- 
peting claims be raised as to the true referent of the 
common name. The competition apparently took various 
different local forms, as evidenced by the different claims. 

It is not clear that the Buddhists ever gave up their 
claims on Panini. Indeed, the Tibetan traditions found in 
the works of Bu-ston and Taranatha show the continua- 
tion of the Buddhist claims. However, the Paninian tra- 
dition, as it has survived, is unaware of the competing 
Buddhist claims. This probably has to do with the grad- 
ual weakening of Buddhist traditions in India and their 
ultimate disappearance from the scene.? With attacks on 
north India by Muslims at different times, there was a 
dispersal of Sanskrit scholars.'® The Paninian tradition 
came to survive primarily in the southern part of India. 
Perhaps, some of this shift to the south had happened 
even earlier, for reasons not quite clear to us. This is 
indicated in the account recorded in the Vakyapadiya 
and Rdjatarangini that the text and/or tradition of the 
Mahdabhdasya was preserved only in the south, and that 
Candracarya had to go to the south to recover this tradi- 
tion.'’ It is very possible that the mythologies that were 


I? One needs to take into account the varying strength of Bud- 
dhism in different parts of India at different times. For Kumarila, 
Samkara and Vacaspati, the Buddhist opponents are very real. 
On the other hand the disappearance of Buddhists as contem- 
porary opponents is clearly seen in the tradition of Navyanyaya 
initiated by Gangesa, the tradition of Navyamimamsa reflected 
in the work of Khandadeva, and the school of grammar begun by 
Ramacandra Sesa and Bhattoji Diksita. During this late period, 
the debates are taking place primarily among the traditions of 
Vyakarana, Mimamsa, and Nyaya, with hardly any references to 
Jains or Buddhists. 

16 David Lorenzen (1972: 108—9) discusses the evidence for 
this dispersal. 

17 The tradition recorded in Vakyapadiya 11.486 makes a ref- 
erence to Candracarya having gone to the southern region and 
having received the tradition of the Mahabhasya from Parvata 
(cf. parvatàd ágamam labdhva). What the word parvata refers 
to has been debated for a long time. In his exhaustive discus- 
sion of this issue, Ashok Aklujkar (1991: 21) remarks: "In the 
present state of our knowledge, the strongest identification ap- 
pears to be ‘parvata = an ascetic or brahma-raksas belonging to 


influential in north India were originally not identical 
with those in the south. It is in the south that the Panin- 
ian tradition, retroactively going back to Patafyali, gets 
firmly tied with Siva-Nataràja, a tradition firmly cen- 
tered in the southern temple-city of Chidambaram. It is 
perhaps this southern connection with the survival of the 
later Paninian tradition that may account for the total 
absence of any reference to competing Buddhist claims. 
Here, in the land of Siva, there was perhaps no reason to 
entertain any doubts about who inspired Panini. 

The southern connection may have several other im- 
portant dimensions, which may have worked together in 
the transmission of certain myths. Lokesh Chandra (1979: 
502) suggests that “the acculturation of Saiva into Bud- 
dhist tradition may have taken place in South India and 
thence it was transmitted to Indonesia where Siva-Buddha 
syncretism was deeply entrenched." Lokesh Chandra has 
further explored the connection of the Vajrayana and 
Mantrayana schools of Buddhism, as well as those of the 
Prajfiaparamita, with the south, especially the city of 
Kafici, and the spread of these traditions from the south 
to the northwest and the east. Besides these movements 
within Buddhism, there is clear indication in the works of 
Abhinavagupta for the transmission of important Saiva 
doctrines from the southern Tamil region, referred to as 
Kumarikadvipa (Tantraloka, ch. 37, vv. 35ff.; XII: 403ff.). 
On the other hand, David Lorenzen (1972) describes the 
inscriptional evidence relating to the southern Saivite 
sects of Kapalikas the Kalamukhas which speaks of ma- 
jor migrations of brahmanas from Kashmir to the south- 


Sri-parvata.’ Next in strength seems to be ‘parvata = Sri-parvata’, 
with the attendant assumption that some scholar, or scholarly 
community, on Sri-parvata had in his, or its, possession the manu- 
scripts in which the àgama of the MB was preserved. Last in 
terms of acceptability is the equation ‘parvata = Tri-kuta (as 
mountain or region)" Again, without going into this question 
here at length, I would like to point to Lorenzen's study (1972) 
of the Saivite sects of Kapalikas and Kalamukhas. In numerous 
ways, Lorenzen shows that these sects looked up to Sri-parvata 
as a highly holy place for their sect, and that one of the impor- 
tant branches of these sects, recorded in numerous inscriptions, 
calls itself Parvatavali: a lineage connected to (Sri-)Parvata’ 
(pp. 102, 121, 131, 132, 136, 137). Lorenzen (p. 161) points 
to inscriptional evidence from A.D. 810 that Sri-parvata was a 
major center for the study of Vedas and vedànga traditions and 
that “this site was already an important holy center for the 
Kalamukhas.” Additionally, Lorenzen points to inscriptional 
evidence of these Saivite traditions involved in the study of 
Paninian grammar, among other Sastras (pp. 103, 104, 113, 
130-31, 154). 
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ern region (pp. 106, 162 [*to give a village to eighty 
learned Brahmanas from Kashmir"]), and the fact that 
many of the southern Saivite teachers are called Kasmira 
Panditas (pp. 105, 108, 139 [kasmiradeva], 155 [kdas- 
mirasüris$vara]). The connection of the Kashmir Saiva 
tradition with the southern region may then help explain 
the appearance of the Kashmir Saiva text of Nandi- 
keśvarakāśikā and its commentary by Upamanyu, which 
seem to link the Paninian tradition to the dance of Siva 
Nataraja, the presiding deity of Chidambaram. 

How then does one account for all those Paninian 
commentators who are Buddhist? It seems to me that 
they all belong to the post-Gupta or post-Harsavardhana 
period, where gradually the Buddhist tradition is on the 
decline, though it does not completely disappear. Bud- 
dhist commentators like Jinendrabuddhi'® were perhaps 
living in a period when their Buddhist tradition was not 
dominant. Yet, one notices a significant difference in 
the introductory sections of Haradatta’s Padamajari 
and Jinendrabuddhi's Nyasa. Haradatta discusses at great 
length the Vedic connections of Panini’s grammar and 
the eternal nature of Sanskrit usage. He also discusses at 
some length the purposes of Sanskrit grammar, such as 
the protection and preservation of the Vedas, suggested 
by Patafijali at the beginning of his Mahabhasya. Com- 
pare with this the Kasikavrtti itself. It starts without a 
benediction, and without any discussion of the Vedic pur- 
poses of Sanskrit grammar. Jinendrabuddhi sticks very 
closely to the pattern set by the Kasikavrtti. Without 
much ado, the Kasikavrtti begins with atha Sabdànu- 
s$asanam "thus begins the teaching of words." Haradatta, 
while acknowledging that the Kasikàvrtti does not give 
any other purposes, adds a full discussion of those pur- 
poses. On the other hand, consider the comment of Jinen- 
drabuddhi (Kasikavrtti, I: 14): | 


vyákaranasya cedam anvartham nama Sabddnusdsanam 
iti / atas tenaiva sucitatvat prayojanasydnabhidhanam / 
yena hi $abdà anusSisyante, tasya taduddese pravrttih / 
yasya ca yad uddisya pravrttih, tat tasya prayojanam 
bhavati / tad etad uktam bhavati—sabdanusistir asya 


18 Bhimsen Shastri (1979: 13ff.) discusses the question of 
Jinendrabuddhi's religious affiliation. He rejects the claims that 
he was either a Jaina or a Buddhist, and argues for his Vaidika 
identity. I am not convinced of his Vaidika identity. Janaki 
Prasad Dvivedi (1987: 203ff.) has reviewed this question, but 
has included Jinendrabuddhi among Buddhist grammarians. In 
my opinion, his title bodhisattvadesiya places him without doubt 
within a Buddhist tradition. 


prayojanam iti / etac ca saksat prayojanam, pàrampar- 
yena tu vedaraksadini prayojanani bhasyad avadharyani 


SabdanuSasana “teaching of words" is the literally sig- 
nificant title of grammar. Since the purpose [of grammar] 
is suggested directly by that [very title], it has not been 
expressed [overtly]. That [science] which teaches the 
words sets out with that as its target. When something 

. Sets out with a certain target, that is its purpose. This is 
what is said: The teaching of words is its purpose. This 
is the direct purpose. Other indirect purposes such as the 
protection/preservation of the Vedas should be studied 
from the Bhasya. 


This is a significant passage, indicating perhaps the 
general attitude of the Buddhist Paninian commentators. 
They have accepted Panini, whether because of his prior 
acceptance by the earlier Buddhist tradition or simply 
because of the factual prominence and dominance of the 
Paninian tradition. However, they do not have to sub- 
scribe to the Vedic ideology associated with it. They 
have a very practical goal. This needs to be contrasted 
with Patafijali’s Mahabhasya. Patafijali does indeed have 
the statement atha Sabdanusasanam at the beginning of 
the Mahabhasya. However, for Patafijali, this is not an 
assertion of the purposes of grammar. That discussion 
specifically comes later. Kani punah sabdànusasanasya 
prayojanani / raksohagamalaghvasandehah prayojanam 
(MB, I: 1), “What are the purposes of a description of 
words? The cumulative purposes [represented by the 
singular form prayojanam] are the protection/preserva- 
tion of the Vedas, modification of cases in mantras dur- 
ing ritual, traditional imperative (to study the Vedangas 
and the Vedas), economy of effort, and the necessity to 
remove ambiguities.” It is clear that, for Patafijali, the 
expression atha Sabdanusasanam does not explain the 
purposes of grammar, but is a description of what gram- 
mar does: it describes words. Beginning perhaps with 
the Kasikavrtti, we may then say that the Buddhist 
Paninians gradually dispensed with the “Vedic” ideol- 
ogy connected with the purposes of Paninian grammar 
and studied it for its very practical utility: to learn and 
describe the language. 

This trend is very important, and needs to be looked 
into for its own sake. The Kaxsikàvrtti begins with atha 
Sabdanusasanam / kesàm Sabdanam laukikànam vaidi- 
kanam ca, “Thus begins the description of words. Which 
words? Of both the worldly and the Vedic words." Why 
are the Vedic words to be dealt with by grammar? 
Jinendrabuddhi's comments are important for us to no- 
tice his distancing himself from this purpose, without 
denying it: 
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vaidikdndm laukikebhyah prthag upàdànam  prad- 
hanyakhyapanartham / . . . pradhanyakhyadpanam tu vai- 
dikanàm yatnena apabhramsanirásartham / tesàm hy 
apabhramSe yàjfie karmani mahàn pratyavāyo drs- 
tah—'helayo helaya’ iti / athavà ye lokayatrahetavo 
bhaàsasabdas tair eva laukikatvam prasiddham iti vaidi- 
kanam prthagupádanam 


The separate mention of the Vedic words apart from the 
worldly words is to indicate their special importance. 
The indication of special importance is to avoid their 
(grammatical) degeneration. With their degeneration in 
sacrificial acts, a great evil result is seen—(as suggested 
by Pataíijali in his discussion of the Asuras’ mispronunci- 
ations in) helayo helayo. Or perhaps, the worldly words 
are well known as only those words of common usage 
with which one can conduct the business of the world. 
Therefore, the Vedic words are separately mentioned. 
(Nyàsa ad Kasikavrtti, I: 16) 


Here, the first explanation is a repetition of the stan- 
dard traditional explanation, also seen in the Padaman- 
jari. However, the second explanation marks a departure 
by pointing out that only the /aukika words are useful for 
the purpose of conducting the business of the world. 
Why would the Vedic words be of intimate interest to a 
Buddhist, who was never going to use them in rituals, in 
any case? Thus, Jinendrabuddhi has hinted at the sec- 
ondary nature of the Vedic words from his own point of 
view. Is this a pure conjecture? I hope not. Consider the 
beginning of Purusottamadeva's Bhasavrtti: atha Sabda- 
nusasanam / laukikanam, “Here begins the description 
of words. Of which words? Of worldly words." With 
this declaration at the beginning of his work, Purusotta- 
madeva focuses only on /aukika portions of the As- 
tadhayi, omitting the Vedic rules completely. The author 
may be continuing here a trend which was merely sug- 
gested by Jinendrabuddhi.'? In any case, what Purusot- 


19 There could be additional reasons as suggested by Srstidhara, 
namely that Laksmanasena, the patron of Purusottamadeva, had 


tamadeva did in eliminating the Vedic rules of Panini 
from his explanation is analogous to the treatment of 
Vedic language by Katantra, Càndra, and other systems, 
which are typically associated with non-Brahmanical 
traditions. 

With the Katantra, we know that a late Brahmanical 
commentator, Candrakanta Tarkalamkàra, produced a 
Katantracchandahprakriya, presumably to complete the 
system, which did not originally have a section dealing 
with Vedic usage (see Kalapavyakarana, 191ff.). Candra- 
gomin's Candravyákarana as we have it does not cover 
Vedic usage, and yet there are references in other works 
to his grammar being in two separate sections, a bhasa- 
bhaga, and a chandobhaga (Dvivedi 1987: 65ff.). It 
may well be that the credit of introducing an element of 
practical concern within the Paninian grammar with the 
laukika language may ultimately go back to the Buddhist 
Paninian commentators, who were not particularly con- 
cerned either with Vedic usage, or with the ideological 
links of the Paninian grammar to the Vedas and with the 
religion of Mahesvara-Siva. 


nothing to gain from the Vedic usages (vaidikaprayoganarthino 
laksmanasenasyajfiaya prakrte karmani prasajjan [Srstidhara’s 
commentary Bhasavrttyarthavivrti on Bhasavrtti, 2]). Dinesh 
Chandra Bhattacharya (introduction to Purusottamadeva's 
Paribhasavrtti, etc., 32) refers to this explanation by Srsti- 
dhara and says: “The Vedic rules were omitted because the king, 
according to Srstidhara, did not ‘seek’ for them, or because of 
the king’s ‘incompetence’ with regard to them according to the 
latter (vaidikapadasydnarhatvat). The last explanation is better 
and seems to suggest that the book was written for the instruc- 
tion of the king when still in his pupilage.” In his footnote 1, 
Bhattacharya further continues: “Dr. S. K. De (Hist. of Bengal, 
I: pp. 358—59) did not consider this explanation and declared the 
statement of Srstidhara as fanciful. His arguments lack sound- 
ness. Jinendra, Maitreya and many other Buddhist scholars did 
never omit the Vedic rules. It is one thing to have interest in 
Vedic writings and quite another to study them personally." I 
hope that the arguments I have given at least hint at the ideo- 
logical possibility, as well. 
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